











































































































































































































Introductory Lecture: The Historical Study of Religion（宗教の歴史的研究）
Lecture II: The True Value of the Sacred Books Examined（聖典の真の価値の検討）
Lecture III: The Historical Relationship of Ancient Religions and Philosophy（古代宗教と
哲学の歴史的関係）
Lecture IV: The Relation of Psychological to Physical and Anthropological Religion（物の
宗教および人の宗教ならびに心の宗教との関係）
Lecture V: Journey of the Soul after Death（死後の魂の旅）
Lecture VI: The Eschatology of the Avesta（アヴェスターの終末論）
Lecture VII: Eschatology of Plato（プラトンの終末論）
Lecture VIII: True Immortality （真の不滅）
Lecture IX: The Vedânta- Philosophy（ヴェーダーンタ哲学）
Lecture X: The Two Schools of the Vedânta （二つのヴェーダーンタ学派）
Lecture XI: Suﬁ ism（スーフィズム）
Lecture XII: The Logos（ロゴス）
Lecture XIII: Alexandrian Christianity （アレクサンドリア派キリスト教）
Lecture XIV: Dyonysius the Areopagite（アレオパゴスのディオニシオス）



















①宗教、すなわち神人関係のシステム（Religion，System of Relations between Man and 
God）、②スーフィズムとその起源（Suﬁ ism, its Origin）、③スーフィー教義の要約（Abstract of 
Suﬁ  Doctrines）、④最初期スーフィーのラービヤ（Rabia, the earliest Suﬁ ）、⑤スーフィズムと
初期キリスト教との連関（Connection of Suﬁ ism with Early Christianity）、⑥スーフィズム創
設者のアブー・サイード・アブルハイル（Abu Said Abul Cheir, Founder of Sufiism）､ ⑦ア
ブー・ヤシードとジュナイド（Abu Yasîd and Junaid）､ ⑧スーフィー、ファキール、そしてダ
ルウィーシュ（Sufi, Fakîr, Darwîsh）､ ⑨禁欲主義（Asceticism）､ ⑩メスネヴィ（The 
Mesnevi）､ ⑪ムハンマドの見解（Mohammed’s Opinion）､ ⑫四つの段階（The Four Stages）､
⑬スーフィズムの詩的言語（The Poetical Language of Sufiism）､ ⑭スーフィズムの徳性
（Morality of Suﬁ ism）､ ⑮スーフィー詩人からの抜粋（Extracts from Suﬁ  Poets）。
大川は、その論考「神秘的マホメット教」において、ミュラーがスーフィズムに関する講義に
おいて前講義の「ヴェーダーンタ哲学の二つの学派」の内容を受ける節として設けた「①宗教、

























































































Sūtra, Buddhist Mahâyâna Texts, Translated by E. B. Cowell, F. Max Müller and J. Takakusu, Ox-
ford: the Clarendon Press, 1894）。また、高楠は義浄による東南アジアの旅行記『南海寄帰内法伝』
（I-Tsing, A Record of the Buddist Religion Practised in Indian and the Malay Archipelago, London: 
Macmillan, 1896） をも英訳している［Bosch 2002 p.134］。
９）Macdonell, A. A. A Sanskrit Grammar for Students, Oxford, 1927.と思われる。
10）ただし、ミュラーが使用する「神智学」は講義録のタイトルに示されているように「心の宗教Psy-









（Narendranath Datt, 1863‒1902, Kayastha）で、カルカッタ（現コルカタ）の上位カースト、カー
ヤスタの家庭に生まれた［杉本　2010　194頁］。
14）Beckerlegge, Gwilym, The Ramakrishna Mission: The Making of a Modern Hindu Movement. New 
Delhi: Oxford University Press, 2000.
15）Chandler, Daniel Ross, Toward Universal Religion: Voices of American and Indian Spirituality.
（Contributions to the Study of Religion） Greenwood, 1996.　
16）Max Müller, F., Theosophy or Psychological Religion: The Giﬀ ord Lectures delivered before the 
University of Glasgow in 1892, London: Longmans, Green and Co.1917, pp.336-360.
17）「安楽の門」『大川周明全集』第一巻、872頁。
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Religion，System of Relations between Man 
and God.
I alluded in a former lecture to a deﬁ nition 
of religion which we owe to Newman. ‘What is 
religion’, he writes (Univ. Serm., p. 19), ‘but the 
system of relations between me and a Supreme 
Being.’ Another thoughtful writer has expressed 
the same idea, even more powerfully. ‘Man 
requires,’  he said, ‘that there shall be direct 
relations between the created and the Creator, 
and that in these relations he shall find a 
solution of the perplexities of existence.’
This relationship, however, assumes very 
diﬀ erent forms in diﬀ erent religions. We have 
seen how in the Vedânta it was founded on a 
very simple, but irrefragable syllogism. If there 
is one being, the  Vedântist says, which is all in 
all, then our soul cannot in its substance be 
different from that being, and our separation 
from  it can be the result of nescience only, 
which nescience has to be removed by 
knowledge, that is, by the Vedânta-philosophy.
We saw in the Eleatic philosophy of Greece, 
the same premiss , though without the 
conclusion deduced from it, that the soul 
cannot form an exception, but must，like 
everything else, if not more than everything 
else, share the essence of what alone is inﬁ nite, 
and can alone be said truly to exist.




Suﬁ ism, its Origin.
We shall next have to consider a religion in 
which the premiss seems to be wanting, but 
the conc lus ion has become even more 
powerful, I mean the Sufiism among the 
Mohammedans.
As the principal literature of Sufiism is 
composed in Persian, it was supposed by 
Sylvestre de Sacy and others that these ideas 
of the union of the soul with God had reached 
Persia from India, and spread from thence to 
other Mohammedan countries. Much may be 
said in support of such a theory, which was 
shared by Goethe also in his West-Östlicher 
Divan. We know of the close contact between 
India and Persia at all times, and it cannot be 
denied that the temperament and the culture 
of Persia lent itself far more naturally to the 
fervour of this religious poetry than the stern 
character of Mohammed and his immediate 
followers. Still we cannot treat Sufiism as 
genealogically descended from Vedântism, 
because Vedântism goes far beyond the point 
reached by Sufiism, and has a far broader 
metaphysical foundation than the religious 
poetry of Persia. Sufiism is satisfied with an 
approach of the soul to God, or with a loving 
union of the two，but it has not reached the 
point from which the nature of God and soul is 
seen to be one and the same. In the language 
of the Vedânta, at least in its ﬁ nal development, 
we can hardly speak any longer of a relation 
between the soul and the Supreme Being, or of 
an approach of the soul to, or of a union of the 
soul with God. The two are one as soon as 
their original and eternal oneness of nature has 
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contrary, the subject, the human soul, and the 
object, the divine spirit, however close their 
union, remain always distinct，though related 
beings. There are occasional expressions which 
come very near to the Vedânta similes, such as 
that of the drop of water being lost in the 
ocean. Still, even these expressions admit of 
explanation; for we are told that the drop of 
water is not lost or annihilated，it is only 
received, and the Persian poet when he speaks 
of the soul being lost in God need not have 
meant more than our own poet when he 
speaks of our losing ourselves in the ocean of 
God’s love.
Tholuck seems to have been one of the ﬁ rst 
to show that there is no historical evidence for 
the supposition that Suﬁ ism is founded on an 
ancient Persian sect, prior to the rise of Islam. 
Suf i ism, as he has proved, is decidedly 
Mohammedan i n o r i g i n，and i t s f i r s t 
manifestations appear early in the second 
century of the Hedjra.
Mohammed said indeed in the Korân ‘In 
Islam there is no monachism’；but as early as 
623 A. D.，fortyfive men of Mekka joined 
themselves to as many others of Medîna, took 
an oath of fidelity to the doctrines of the 
prophet and formed a fraternity, to establish 
community of property, and to perform daily 
certain religious practices by way of penitence. 
They took the name of Sufî a word that has 
been derived from sûf, wool, a hair-cloth used 
by penitents in the early days of Islam, or from 












Abstract of Suﬁ  Doctrines.
The principal doctrines of Suﬁ ism have been 
summed up by Sir W. Jones as follows：‘The 
Sufis believe that the souls of men differ 
inﬁ nitely in degree, but not at all in kind, from 
the divine spirit of which they are particles, 
and in which they will ultimately be absorbed; 
that the spirit of God pervades the universe, 
always immediately present to His work, and 
consequently always in substance; that He 
alone is perfect in benevolence, perfect truth, 
perfect beauty; that love of Him alone is real 
and genuine love, while that for other objects 
is absurd and illusory; that the beauties of 
nature are faint resemblances, like images in a 
mirror, of the divine charms ; that, from 
eternity without beginning to eternity without 
end, the supreme benevolence is occupied in 
bestowing happiness, or the means of attaining 
it; that men can only attain it by performing 
their part of the personal covenant between 
them and the Creator; that nothing has a pure 
absolute existence but mind or spirit；that 
material substances, as the ignorant call them, 
are no more than gay pictures presented 
continually to our minds by the sempiternal 
artist；that we must beware of attachment to 
s u ch phan t oms and a t t a ch ou r s e l v e s 
exclusively to God, who truly exists in us, as 
we exist solely in Him ； that we retain even in 
this forlorn state of separation from our 
Beloved, the idea of heavenly beauty and the 
remembrance of our primeval vows； that 
sweet musick, gentle breezes, fragrant ﬂ owers, 
perpetually renew the primary idea, refresh 
our fading memory, and melt us with tender 
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affections, and by abstracting our souls from 
vanity, that is from all but God, approximate to 
this essence, in our ﬁ nal union with which will 
consist our supreme beatitude.’
Rabia, the earliest Suﬁ .
It is curious that the ﬁ rst person quoted as 
expressing Sufi opinions is a woman of the 
name of Rabia, who died 135 after the Hedjra. 
Ibn Khalikan tells a number of stories of her： 
‘She would often in the middle of the night go 
on the roof of the house and call out in her 
solitude: “O my God, the noise of the day is 
hushed，the lover dallies with the beloved in 
the secret chamber; but I in my solitude 
rejoice in thee, for Ｉ know thee to be my true 
beloved.”’ Ferid eddîn Attar tells of the same 
Rabia, that once when she was walking across 
the rocks, she cried out: ‘Desire of God has 
seized me; true thou art stone also and earth, 
but I yearn to see thee.’  Then the High God 
spoke directly in her heart: ‘O Rabia, hast thou 
not heard that when Moses once desired to 
see God, only a mote of the Divine Majesty fell 
on a mountain, and yet it burst asunder. Be 
content therefore with my name.’
Again, we are to]d that when Rabia came to 
Mekka on a pilgrimage, she exclaimed, ‘I want 
the Lord of the Kaaba, what use is the Kaaba 
to me? I have come so near to God，that the 
word He has spoken applies to me: Whoever 
approaches me a span, I approach him a yard.’
There are ever so many stories about this 
Rabia, all intended to show her devotion, nay, 
her spiritual union with Allah. When she was 
asked to get married, she said ： ‘My inmost 





























being has perished within me, and has been 
resuscitated in God. Since then，I am entirely 
in His power, nay, I am all Himself. He who 
wishes for me as his bride, must ask not me, 
but Him.’ When Hassan Basri (a famous 
theologian) asked her by what way and by 
what means she had risen to that height, she 
answered: ‘By losing everything that I had 
found, in Him.’ And when asked once more, by 
what way and  by what means she had come 
to know Him, she exclaimed: ‘O Hassan, thou 
knowest by certain ways and by certain 
means; I know without ways and means.’ 
When she was ill and laid up，three great 
theologians visited her. One, Hassan Basri, said: 
‘He is not sincere in his prayers, who does not 
bear patiently the castigation of the Lord.’ The 
other, Shakik by name, said: ‘He is not sincere 
in his prayers, who does not rejoice in His 
castigation. ’ But Rubia, sti l l perceiving 
something of the self in all this, replied: ‘He is 
not sincere in his prayers, who, when he sees 
the Lord, does not forget that he is being 
chastised.’
Another time when she was very ill, and 
was asked the cause of her illness, she said ： ‘I 
have been thinking of the joys of paradise, 
therefore my Lord has punished me.’  And 
again she said: ‘A wound within my heart 
devours me; it cannot be healed except 
through my union with my friend. I shall 
remain ailing, till I have gained my end on the 
last day.’
This is language with which students of the 
lives of Christian Saints are familiar. It often 
becomes even more fervid both in the East 
and in the West, but it sounds to our ears less 
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i n E a s t e r n l a n g u a g e s t h e s ym b o l i c 
representation of human love as an emblem of 
divine love, has been accepted and tolerated 
from very early times.
But though it is impossible to trace the ﬁ rst 
beginnings of Sufiism directly to a Persian 
source, it cannot be denied that in later times 
Persia and even India, particularly after they 
had been brought under Mohammedan sway, 
contributed largely to the development of 
Suﬁ ism and of Suﬁ  poetry.
Connection of Suﬁ ism with Early Christianity.
The chief impulse, however, which Sufiism 
received from without, seems to have come 
from Christianity in that form in which it was 
best known in the East. By the end of the 
third century, as Mr. Whinfield writes in the 
Preface to his translation of the Mesnevi, 
portions of Plato, of Aristotle, ‘the parent of 
heresies,’ and of the Alexandrian commentators 
had been t rans l a ted in to Arab i c . The 
theosophy of the Neo-platonists and Gnostics 
was widely spread in the East. Suﬁ ism might 
almost be called a parallel stream of mystical 
theosophy derived in part from Plato, ‘the 
Attic Moses,’ as he was called, but mainly from 
Christianity, as presented in the spiritual 
gospel of St. John, and as expounded by the 
Christian Platonists and Gnostics. Traces of the 
inﬂ uence of Platonism have been discovered in 
the reference of the Suﬁ s to the One and the 
Many, the ﬁ gment of Not-being, the generation 
of opposites from opposites, the Alexandrian 
gnosis of the Logos, of ecstasy and intuition, 
and the doctrine propounded in the Phaedrus, 




































communication between the world of sense 
and the world of ideas, leading man by the 
stimulus of love to the Great Ocean of the 
Beautiful.
Traces of Christianity have been pointed out 
by Mr. Whinfield, not only in the distinct 
mention of the chief events of the Gospel 
history, but in actual renderings of sentences 
and phrases taken from the Gospels. The 
cardinal Sufi terms, ‘ The Truth,’ ‘The Way,’ 
‘Universal Reason’ (Logos), ‘Universal Soul’ 
(Pneuma), ‘Grace’ (Fais), and ‘Love,’ are all 
treated by him as of Christian extraction.
Mr. Whinﬁ eld might in support of his theory 
have mentioned a poem in the Gulshen Ras, 
the secret of the bed of roses, a very popular 
but anonymous poem on the principles of 
Sufiism written about the beginning of the 
fourteenth century, in which the mystic union 
of the soul with God is described as the 
essential feature of Christianity.
There we read:̶
‘Dost thou know what Christianity is? I shall 
tell it thee.
It digs up thy own Ego, and carries thee to 
God.
Thy soul is a monastery, wherein dwells 
oneness, 
Thou art Jerusalem, where the Eternal is 
enthroned;
The Holy Spirit works this miracle, for know 
that God’s being 
Rests in the Holy Spirit as in His own spirit.
The Spirit of God gives to thy spirit the ﬁ re of 
the spirit,
He moves in thy spirit beneath a thin veil;
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Thou hast found eternal rest in the sanctuary 
of God;
He who has directed himself so that al l 
passions are silent, 
Will surely, like Jesus, ascend to heaven.’
Abu Said Abul Cheir, Founder of Suﬁ ism.
Rabia may be called a Suﬁ  before even the 
rise of Sufiism. Her Sufiism seems quite her 
own, without any traces of foreign influence. 
The real founder, however, of the Sufis as a 
religious sect was Abu Said Abul Cheir, about 
820 A. D.
Abu Yasîd and Junaid.
Towards the end of the same century a 
schism took place, one party following Abu 
Yasîd al-Bushâni，whose pantheistic views 
were in open conflict with the Korân，the 
other following Junaid, who tried to reconcile 
Sufiism with orthodoxy. There were then, as 
at present, Sufis and Sufis. Some wrote in 
Persian, such as Senâî, Ferid eddîn Attâr, Jellâl 
eddîn Rûmî (d.1162), Jâmî (d.1172); others in 
Arabic, such as Omar ibn el Farîdh, and Izz 
eddîn Mutaddesî, others even in Turkish.
Some of their poetry is magnificent in 
imagery, and highly valued even by those who 
are afraid of the consequences of their 
doctrines. Sufi ism was said to breed an 
alarming familiarity with the deity, and a 
disregard of human and divine ordinances, at 
least among those who have not reached the 
highest spiritual purity, and might be tempted 
















































 Jellāl eddin Rūmi、
ジャーミーJāmī等にして、波斯語の著作あり。
その他アラビア語の著作あるオマル、イブン、








Snﬁ , Fakîr, Darwîsh.
The etymology of Suﬁ , as derived from sûf 
wool, because they walked about dressed in 
white woollen garments is now generally 
accepted. Formerly it was supposed that Suﬁ  
came from the Greek σοφ俚㽞, which is 
impossible. At present the Suﬁ s are generally 
known as Fakîrs, in Persian as Darwîsh, i. e. 
poor. Formerly they were also called Ârîf, 
theosophist, and Ahl alyakyn, the people of 
surety. Thus one of them, Abd al Razzâk, says: 
‘All praise to Allah, who by His grace and 
favour has saved us from the researches of 
conventional sciences, who by the spirit of 
immediate intuition has lifted us above the 
tediousness of tradition and demonstration,who 
has removed us from the hollow threshing of 
straw, and kept us pure from disputation, 
opposition and contradiction; for all this is the 
arena of uncertainty and the ﬁ eld of doubt, of 
error, and heresy ； glory to Him who has 
taken away from our eyes the veil of externals, 
of form, and confusion.
Asceticism.
The Sufis trust to the inward eye that is 
opened in raptures; and which, if it is weak or 
blind, can be helped on by ascetic discipline. 
This ascetic discipline was originally no more 
than abstaining from food and drink, and other 
pleasures of life. But it soon degenerated into 
wild fanaticism. Some of the Fakîrs indulged in 
v io lent exerc ises intended to produce 
convulsions, cataleptic ﬁ ts, and all the rest. The 
Darwîshes, who may be seen now turning 
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shouts, are the degraded descendants of the 
Sufis. Attâr and Jellâl eddîn Rûmî, like true 
lovers of God, required no stimulants for their 
enthusiasm, and their poetical genius found 
utterance, not in inarticulate ravings，but in 
enraptured hymns of praise. The true Sufis 
were always honoured, not only for their 
genius, but for their saint-like lives, and they 
could wel l bear comparison with the ir 
contemporaries in the West, even such as St. 
Bernard. 
When speaking of the true and saint-like 
Suﬁ s, Jellâl eddîn says : ̶
‘Faithful they are, but not for Paradise,
God’s Will the only crowning of their faith:
And not for seething Hell ﬂ ee they from sin,
But that their will must serve the Will 
divine.
It is no struggle, ‘tis not discipline 
Wins them a will so restful and so blest;
It is that God from His heart-fountain core
Fills up their jubilant soul’
It is true there is little of what we call 
theosophic philosophy in their utterances. That 
belongs almost exclusively to the Vedântist, 
and to a certain extent to the Yogins also of 
India. The Sufi trusts to his feelings, nay, 
almost to his senses, not, as the Vedântist, to 
his philosophical insight. He has intuitions or 
beatiﬁ c visions of God, or he claims at least to 
have them. He feels the presence of God, and 
his highest blessedness on earth is the mystic 
union with God, of which he speaks under 
ever-varying, and sometimes, to us at least, 































he too confesses that human language has no 
adequate expression. As Sâdy says, the ﬂ owers 
which a lover of God had gathered in his rose-
garden, and which he wished to give to his 
friends, so overpowered his mind by their 
fragrance, that they fell out of his lap and 
withered; that is to say, the glory of ecstatic 
visions pales and fades away when it has to be 
put into human language.
The Mesnevi.
Jellâl eddîn in the Preface to his Mesnevi, 
says： ‘This book contains strange and rare 
narratives, beautiful sayings, and recondite 
indications，a path for the devout, and a 
garden for the pious, short in expressions, 
numerous in its applications. It contains the 
roots of the roots of the roots of the Faith, and 
treats of the mysteries of union and sure 
knowledge.’ This book is looked upon by 
Mohammedans as second only to the Korân, 
and yet it would be difficult to imagine two 
books more diﬀ erent one from the other.
Mohammed’s Opinion.
Mohammed’s idea of God is after all the 
same as that of the Old Testament. Allah is 
chieﬂ y the God of Power; a transcendent, but a 
strongly personal God. He is to be feared 
rather than to be approached, and true religion 
is submission to His will (Islâm). Even some of 
the Sufis seem to shrink from asserting the 
perfect oneness of the human and the divine 
natures. They call the soul divine, God-like, but 
not yet God; as if in this case the adjective 
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substantive, as if anything could be divine 
but God alone, and as if there could be even 
a likeness of God, or anything God-like, that 
was not in its essence God. Philosophical 
speculations on God were distasteful to 
Mohammed. ‘Think on the mercies of God,’ 
he says in one place, ‘not on the essence of 
God.’  He knew that theological speculation 
would inevitably lead to schism. ‘My people 
shall be divided,’ he says, ‘into three and 
seventy sects, of which all save one shall have 
their portion in the fire. ’ That one with 
Mohammed would certainly not have been 
that of the Suﬁ s.
（p. 347, l. 33～p. 349, l. 23省略）
When we read some of this enraptured Suﬁ  
poetry we are at first somewhat doubtful 
whether it should not be taken simply in its 
natural sense, as jovial and erotic; and there 
are some students of literature who will not 
admit a deeper meaning. It is well known that 
Emerson rebelled against the idea of seeing 
more in the songs of Haﬁ z than what there is 
on the surface,－delight in women, in song and 
love. ‘We do not wish,’ he writes, ‘to make 
mystical divinity out of the Songs of Solomon, 
much less out of the erotic and bacchanalian 
songs of Haﬁ z.
（p. 350, l. 3～p. 359, l. 25省略）
We see here the same temper of mind for 
which the Christian poet prays when he says, 
‘Let all do all as in Thy sight.’ Suﬁ ism, short of 
its extravagances, may almost be called 




















deepest impulses to Christianity, more 
particularly to that spiritual Christianity which 
was founded on Platonist and Neo-Platonist 
philosophy. We saw that the Suﬁ s themselves 
do not deny this： on the contrary, they appeal 
to Jesus or Isa as their highest authority, they 
constantly use the language of the New 
Testament, and refer to the legends of the Old. 
If Christianity and Mohammedanism are ever 
to join hands in carrying out the high objects 
at which they are both aiming, Suﬁ ism would 
be the common ground on which they could 
best meet each other, understand each other, 
and help each other.
Max Müller, F., Theosophy or Psychological 
Religion: The Giﬀ ord Lectures delivered before 
the University of Glasgow in 1892, London: 
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